Jewish-Hellenistic authors use language and ideas of ancient Greek tragedies in order to express their own religious and theological standpoints and make them accessible to the Greek-speaking world. This article highlights the significance of Sophocles' Antigone for a cultural-critical understanding of the concepts of collective guilt and self-sacrifice in II Macc 6-7 and IV Macc.
exemplary death. 10 All ideas linked or associated nowadays to the concepts of self-sacrifice and collective guilt are already drafted in the individual speeches in Sophocles' tragedy Antigone, 11 written as early as 441 B.C. and referring to Theban legends and the fratricidal struggle between Eteocles and Polynices, the sons of king Oedipus, and his wife and mother Jocaste, who die fighting each other for political power. Antigone, their sister, buries her dead brother Polynices against Creon's decree, in obedience to a higher moral law, which she believed had been revealed in ancient times (Ant. 456f.).
In II Macc 6-7 and in IV Macc (supposed to have been written in Alexandria in Egypt 167 B.C., and in Syria or Asia Minor between 90 and 100 A.D. respectively) 12 there is also a royal decree that requires obedience and implementation. Disobedience to the king's law entails a dreadful death. The narratives of the martyrdom of Eleasar and the mother with seven sons are structured 13 so that each protagonist puts forward an argument over this issue, bearing remarkable thematic and terminological analogies 14 to Sophocles' Antigone or even reframing and reinterpreting it. But this literaryhistorical background and its transformations have not yet been challenged as a source of culture-critical reflection. Accordingly, I will confine myself here to some preliminary remarks.
I
In Sophocles' Antigone, Creon the new ruler of Thebes buried Eteocles' body in honour, but regarding the death of Polynices, he applied individual guilt and proclaimed that none of the citizens should "conceal it [the corpse] in a grave or lament for it, but that they should leave it unwept for, unburied, a rich treasure house 10 The so-called "Songs of God's servant" in Deutero-Isaiah, as well as Jesus the Archpriest in Zech 3 could be considered as the cases par excellence for self-sacrifice in the Hebrew Bible. 11 Lesky (1956:193-207) ; cf. Müller (1967) ; Patzer (1978) . 12 See discussions in van Henden (1997:50ff.) and de Silva (2002 de Silva ( :268ff., 2006 .
Summarised von Dobbeler [1997 Dobbeler [ :161ff. & 2006 ]. 13 Cf. Lebram (1974:81-96) ; Breitenstein (1978) ; Jensen (1988:39-54) ; Heininger (1989:43-59) ; Klauck (1989:451-465 ). 14 Cf. Dafni (2006:293f.) .
for birds as they look out for food" 15 . 16 He explains his decision by appealing to the individual responsibility of the leading members in a city and the total contempt of all selfish and vicious tendencies, no matter how high in the social hierarchy they go. Creon announces pretentiously (Ant. 178-183): "Yes, to me anyone who while guiding the whole city fails to set his hand to the best counsels, but keeps his mouth shut by reason of some fear seems now and has always seemed the worst of men; and him who rates a dear one higher than his native land, him I put nowhere."
According to Creon, Polynices is guilty and not worth of burying or lamenting because his actions are bound to have widespread social, religious, and moral ramifications : "he came back from the exile to burn to the ground his native city and its gods and to kill and to enslave his relatives". A different focus is found in the words of the guardian, who informs Creon about the transgression of his royal decree. This draws the attention to the fact that collective responsibility, gripping unrighteous and righteous into punishment, will not be applied. Of special note is the guardian's assurance (Ant. 239f.): "I did not do the deed, nor did I see who did, and I could not with justice come to any harm."
Creon thinks that the only reason for a man to transgress his law could be folly or avarice. He underlines his twofold scenario by saying (Ant. 295f. 299ff.): "There is no institution so ruinous for men as money; ... Money by its teaching perverts men's good minds so that they take to evil actions!" And he makes the conclusion (Ant. 312f.):
"One sees more people ruined than one has seen preserved by shameful gains." The tragic irony is that he is self-confident that only a man could be capable of violating his statutes (Ant. 248). He is not able to imagine that it may be a woman who disregards his laws, and this makes his position even more painful. But the guardian challenges him directly (Ant. 319): "The doer pains your mind, but I your ears."
Anticipating the imminent revealing of the facts and hinting at Creon's hubris, the guardian adds (Ant. 323): "It is dangerous for the believer to believe what is not true."
What are Creon's beliefs and hubris? 1) He identifies his own decision with the will of the gods. This is particularly evident in his proclamation that Polynices must be punished posthumously because his burial could mean that the gods were concerned for his corpse and did him a great honour. He also states firmly and clearly (Ant. 575):
"It is Hades who will prevent this marriage for me," that is, the marriage of Antigone and his son Haemon. This raises the question of theodicy, because Creon appears to know precisely the will of the gods and wants indeed to prescribe the way they had to act. 2) He is convinced that he must rule the land for himself and for no other (Ant. have to protect discipline, and we must never allow a woman to vanquish us. If we must perish, it is better to do so by the hand of a man, and then we cannot be called inferior to women."
The issue of collective guilt brings Ismene to the fore again. Ismene initially refused to be associated to her sister and now repents and wants to share her punishment claiming that they are equally guilty (Ant. 536f. 546f. 558). Ismene's words testify not to a logical decision but to an emotional reaction (Ant. 565): "How can I live alone without her?" In this sense, Creon comments (Ant. 561f.): "I say that one of these girls has only now been revealed as mad, but the other has been so from birth." Antigone in turn refuses her sister's offer to take the blame because she thinks she herself is a lost case and replies (Ant. What motivates Antigone to her act, and why does she honour the dead Polynices?
She explains as follows: a) She will give pleasure to those she must please most (Ant.
89), namely her dead parents and brothers. b) She is the last from her family who can do it, and Polynices is unique, because (Ant. 895ff.; 911ff.), "with her mother and father in Hades below, she could never have another brother." c) In this way, "she shall come dear to her dead father, mother and brother in Hades" (Ant. 895ff.; 911ff.).
Acting according to the unwritten law is for Ismene (Ant. 90) like being "in love with the impossible" and "it is wrong to hunt for what is impossible" (Ant. 92). In her going Antigone is "foolish but truly dear to those who are her own" (Ant. 98f.).
After being walled up, Antigone hangs herself. After finding her body, Haemon,
Creon's son and her fiancé, kills himself, and his mother, Eurydice, also takes her own life as a result of both suicides committed after her husband's deed. Creon has been punished, although he had repented. Sophocles wants that Creon's guilt is paid not on him but on his family and that is not initiated by a man or a god but by the Fate.
II
Sophocles' tragedy seems to provide the main impetus for telling the story of the martyrdom 18 of the old Eleasar and the seven brothers with their mother in II Macc 6-7 and for retelling it in IV Maccabees, explaining the motives of resistance against the proclamations of Antiochus IV Epiphanes from the perspective of εὐσεβὴς λογισμός, namely the godly or god-fearing reason (Weber 1991:212-234 (Renehan 1972:223-238) .
The meaning of the royal decree from a Jewish perspective is summarized in II 10f.). In the case of Eleasar and the seven brothers with their mother, the severity increases in the commandment to eat pork flesh.
III
The narrator creates Eleasar's portait (II Macc 6:18ff.): he is one of the most respected high scribes, a man already advanced in age but of noble physical appearance and internal spiritual content. His ideal of life is rather to die with honour than to live in shame. The account of II Maccabees repeatedly emphasizes the theme of Eleasar's free will, as well as his ability and possibility to choose between life and death (cf.
Gen 2-3). Before he dies, Eleasar explains that the omniscient God knows that he could probably avoid bodily harm and death by pretending to be obedient to the king's decree, but after that his soul would suffer much because he acted against his own conscience and against God's law. Consequently, the narrator underlines that, when he died, he left an example of nobility, which should teach self-control, self-denial and bravery not only to the youth, but to all the people. 20 Εleasar's motif is a posthumous reputation and memory, namely that his reputation by his example will pass from generation to generation and will become immortal. The accentuation of the idea of thinking and acting according to your age is evident in II Macc 6:23: "But making a high resolve, worthy of his years and the dignity of his old age and the grey hairs that he had reached with distinction and his excellent bearing even from childhood, and moreover according to the holy God-given law, he declared himself quickly, telling them to send him to Hades."
In The collective guilt of all people will be satisfied through the martyrdom of one who willingly and individually without any debt gives his blood for the others. The explanation for this act is that the godly/god-fearing reasoning is the master of the passions. In this sense, self-sacrifice is due to god-fearing reason and not due to folly or self-willed passion.
The belief in resurrection is expressed in IV Macc 7:18-19, referring to Eleasar:
"18 But as many as attend to piety with a whole heart, these alone are able to overcome the passions of the flesh, 19 since they believe that they do not die to God, even as our patriarchs Abraham, Isaak and Iacob did not die to God, but live to God" 20 Eleasar before the tyrant could be seen as the counterpart of the mantis Tiresias before the king. But Tiresias does not suffer. His words bring Creon to his senses and to remorse. 
IV
The case of the seven brothers with their mother (II Macc 7 & IV Macc 8ff.), 21 who
were also compelled to taste pork flesh, is definitely about the belief in resurrection.
The first brother resolutely declares that they are all ready to die rather than break the law of their fathers, and they will be comforted by the Lord according to Moses' law (II Macc 7:2-7 cf. IV Macc 9:11-25). Being at the last gasp, the second brother expresses his belief that the king (namely Antiochus) takes them out of the present life but the king of the world will raise up unto everlasting life all who die for his law (II Macc 7:7-9 cf. IV Macc 9:26-10:1). The third confesses that all he has is from heaven and from heaven he hopes to receive them again (II Macc 7:10-13 cf. IV Macc 10:1-12). The fourth says it is good being put to death by men looking for resurrection from God. But he who gives him death will have no resurrection to life (II Macc 7:13-14 cf. In Antigone, retaliation for Creon's outrage comes not after death but in this life and directly. In II Macc 6:13, the narrator states: "It is a sign of great kindness not to let the impious alone for long but to punish them immediately." And in II Macc 9:7ff.
he refers that Antiochus unexpectedly "fell out of his chariot and he who only a little before had thought in his superhuman arrogance that he could command the waves of the sea and weigh the high mountains ... was brought down to earth ... worms broke out of his eyes and his flesh rotted away and he realized when he could not endure his own stench that 'it is right to be subject to God and that a mortal should not think haughty'" (cf . Heininger 1989:43-59) .
It is remarkable, that the idea of creatio ex nihilo (II Macc 7:28) is grasped by the mother of the seven brothers, as she witnesses and, at the same time, experiences their pain and suffering in her soul, and realizes that they are perishable, destructible, mortal, although God the Creator shaped them and gave them life in her womb (II g) The Greek ruler neither in the books of Maccabees nor in Sophocles' tragedy applies collective guilt to punish the unrighteous and righteous blindly, or to carry out mass executions. 30 Therefore, the Maccabees do not put the blame on Greece and the 28 Οnly IV Macc 1:8, 10; 3:18; 11:22; 13:25; 15:9. Cf. καλῷ κἀγαθῷ by Plato. 29 In Sophocles' Antigone, there is a well-circumscribed conception of the underworld and the laws prevailing there. 30 Ιn order to punish the guilty, Creon claims that he is going to forget consanguinity and give impartially justice (Ant. 486ff.), but his motif is selfishness. The same is also by Antiochus the case.
Greeks in general, 31 but especially on this certain tyrant, as well as on their own people who, motivated by greed and lust for power, commit treason against their fathers' faith expecting to take control of the land Judah with the help of foreign rulers.
h) The books of Maccabees were written in an era of deep political and religious upheavals. The Jewish world, however, through the classical works of Homer, the tragedians, and the philosophers was captured by Greek language and thought. Greek was not the hated language of an occupying power, of an oppressor, that people wanted to displace and forget because of being forced to learn and speak it. But it was a cultural asset that Jews received voluntarily, without coercion, and used as a vehicle to express their own religious beliefs and theological ideas, and to communicate them to the Greek speaking nations. 32 
